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Some Notes on Old Uigur Translations of 
Buddhist Commentaries 


Peter ZIEME (Berlin) 


Introductory remarks' 

The work on Old Uigur Buddhism faces many difficulties, because despite some 
exceptions the translations are preserved generally only in small fragments. The 
discussion whether the Uigur Buddhists had a whole canon or not has not been settled. J. 
Wilkens’ tends in his article more to a negative answer. On the other hand, one can see 
that a great variety of texts were actually translated, not only sdtras, but also other kinds 
of Buddhist literature, i. a. some commentaries or Sastras. 

Since the first discoveries of Old Uigur Buddhist texts researchers were 
concentrating on the translations of Buddhist s#tras, but in recent times the research of 
the commentary literature has already started. In this article I give some comments on 
Old Uigur translations from Tocharian and from Chinese. 

In the section “Commentaries” J. Elverskog has 10 entries’ among which most 
texts belong to the Abhidharma literature*. One fragment of a Bodhicaryavatara 
Commentary and some other of the Saddharmapundarikasitra Commentary are 
exceptions. 


Old Uigur translations from Tocharian 

There are two famous large texts translated from Tocharian, one is the (Toch.) 
Maitreyasamitinataka = (Uig.) Maitrisimit nom bitig, the other the Dasakarma- 
pathavadanamadla. They are partly studied, although definite editions of both are still 
wanted, but two major projects at the Academy of Géttingen are directed to fulfil this 
task. 


Commentaries translated from Tocharian 
Beside these two texts two more are known that were translated from Tocharian. In one 
case this is confirmed by the colophon attached to the manuscript. Yukiyo Kasai 


This article is intended to give some information on Old Uigur Buddhist commentaries. I am grateful 


for publishing it in the Journal of The International Research Institute for Advanced Buddhology, 
especially to Professor Seishi Karashima for his generous help. Old Uigur Buddhism is a still developing 
field. With great admiration and thankfulness I widely used the excellent Digital Dictionary of Buddhism 
(DDB) directed by Charles Muller quickly becoming an invaluable consultation source. 

2 Wilkens 2011. 

3 Elverskog 1997, pp. 74-85: no. 40-49. See also Ozertural 2012. 

* As a discussion of the Abhidharma texts would require a separate study, it is left out here. 
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published two articles* about this important fragment, which actually can be joined from 
two pieces. According to her study it is clear that the text to which the colophon was 
attached, is a kind of commentary. The text passage which is preserved concerns the 
special marks of a Bodhisattva: “Now one should speak about the marks on behalf of 
which one can call a Bodhisattva ‘Bodhisattva: If somebody asks why on behalf of 
which marks somebody is called ‘Bodhisattva’, one should know the following: ‘If 
somebody since a long time has striven in the empty dhydna called satyatd, that person is 
called ‘Bodhisattva’. If somebody asks what the Bodhisattvas strive for in the empty 
dhyana, that person should listen to my words: The brave-minded Bodhisattvas® regard 
the whole world through the EGO teaching as empty. Because of their seeing it as empty 
and non-existent, they are relying through the words of merciful men on the wise root. 
Because of their gratitude toward these wise men they stay in [...] and think in such a 
manner [...].”” 

The other commentary text is the so-called idiyut text, which was already edited 
by E W K. Miller some hundred years ago.* Recently, I edited another leaf of this text’, 
and finally I studied a Bezeklik fragment, which also belongs to the same manuscript.'° 

Fortunately, colophons give us firm records that these four texts were translated 
from Tocharian. The texts were translated at a time when Tocharian was still used as a 
“church” language at least. At the end of the 10" or the beginning of the 11" century the 
Tocharian tradition ended and probably also its use as a vernacular, although new studies 
want to draw a different picture." 


Commentaries translated from Chinese 

Whether the translations from Chinese were made later than those from Tocharian or not 
is not very clear, but in any case already during the 10" century the translation work of 
Chinese texts had begun. Some famous siétras like Suvarnaprabhdasasitra, 
Saddharmapundarikasitra, Vimalakirtinirdesasitra, Ksitigarbhasitra and others were 
translated.'’? Beside siitras also commentaries and other scriptures were translated. Here, 
I only pursue some sGstras translated from Chinese. Uigur monks who became much 
engaged in Buddhist literature tried to write their own texts, probably sometimes even 
commentaries. 

There is e. g. the case of a short note to the Suvarnaprabhdsottamasiitra. The 
passage of the short fragment (Ch/U 6025 verso) comments the beginning of chapter 20 
of Yijing’s Chinese version. The verso side of the fragment Ch/U 7061” has a notice 
written in Old Uigur about the contents of the recto side, which is a part of a scroll of the 
DaSsabhimikasitra-sdstra (T. 1522). 


5 Kasai 2004, Kasai 2006. 

6  §, Karashima kindly gave me the following information: “What I thought from ‘the brave bodhisattva’ 
is A tm ME (Mahavira), 5 in Se, 2 54h TERE (Suvikranta). Also, one of the qualities of Mahayana 
bodhisattvas is virya-paramita.” 

7 U971+U 2105, see Kasai 2004, Kasai 2006. My translation of the Old Uigur text is slightly different. 
8 Miller 1918. 

°  Zieme 2011, pp. 75-83 (U 1916 + U 2130). 

Zieme (forthcoming). 

" Aydemir 2010; Kniippel 2011, p. 96. 

2 Elverskog 1997. 

13 Raschmann 2009, Nr. 510. 
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But more important are larger manuscripts of commentaries that also came to 
light. Such commentaries are mostly known only from one manuscript, while in the case 
of siitras often several different manuscripts were found. 


A Commentary to the Lotus Satra 
K. Kudara was able to identify several Old Uigur manuscripts of the large commentary 
on the Saddharmapundarikasitra (Lotus siitra) by Kuiji #42£ (632-682). He wrote in 
several studies on this subject.'* This commentary, which gained great acceptance in 
Dunhuang from the middle of the 8" cent. and subsequently, probably after the 10" cent., 
among the Uigur Buddhists, too, is called Miaofa lianhua jing xuanzan WIRE KB 
(T. 1723), shortly Xuanzan. K. Rohrborn translated his study of 1983 into German.” K. 
Kudara treated the following manuscripts: I (on the verso side of Mainz 732 in Berlin 
Collection), I[A a leaf in the collection of the Ethnographical Museum in Stockholm, IIB 
photographs of Haneda Collection, HI photographs Nr. 34 and Nr. 29 in the same 
collection. In 1990 he published a further study in which he examined some fragments 
preserved in the Musée Guimet.’® 

The main manuscript is a small pustaka book of eight lines per page. The upper 
margin bears no title, but only data on the juan (ordinal number) + page (cardinal 
number). Surprisingly, there are also several fragments of the same or similar format as 
those edited by K. Kudara, in the Berlin Collection. As these fragments are definitely 
from the Turfan oasis, the original place of the other pieces remains doubtful. As an 
example of the Berlin texts I have chosen here the fragment Mainz 342 (T II 638). 


The transcription of the text of Mainz 342 

recto 

01 bo uzun kazigda bal[r] : na iiciin tep te[sar] : kertiidin kalm[i8] 
02 -nin bar ticiin ilgilanésiz tanlanésiz ulug bilga biligi : 

03 ktici korkinésizi ulati kamag nom agiliki 6yii y(a)rlikayur alku 
04 tinl@)g-larka baréa m(a)hayan ulug k6liingii nomug berii 

05 y(a)rlikagali : t(@)k kamag-un bar¢a tégingali tutgali 

06 umazlar : tep tedi : bo drsar ken yérmak tetir : bo 

07 uzun kazig tizé inca tep yorar : kim nom hani ttikal 

08 bilga t(4)nri t(é)prisi burhan inéa tep y(a)rlikadi : : 

verso tokuzuné tokuz” dlig : 

01 manin bo bir kéliingii tegma tozgdrinésiz yeg ttizii koni 

02 tuymak atl(1)g idok burhan kutipa tagiirda¢i m(a)hayan ulug 
03 k6éliingti nom-nuy ddgii-lari tilgiilantsiz tanlan¢siz tetir : uyur 
04 bergali tinl(@)g-larka yaranmakig alkinés1z tiikadinésiz : t(a)k 
05 tinl(1)g-lar antag y(4)ma bar-lar tézliig ariir y(4)ma bar-la[r] 
06 tézsiiz : antag y(4)ma bar-lar otgurak tézliig : antag y(a4)ma 
07 bar-lar otguraksiz tozliig : antag y(4)ma bar-lar aSnu kicigig 
08 savip ken temin ulug-ug savda¢i muntag ardtik-lari ti¢iin 


4 See bibliography in Zieme 2008, pp. 17-25. 

© Kudara 1988. 

© Kudara 1990, 

This is the most probable reading, although the final letter is not a real -z. 
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Chinese parallel 

T. 1723 (756a13) [abridged quotation of the sittra:] M Dik A {0 # ak He 
[commentary:] A. UAH, Fe (al4) 2-H RE. (8 (a5) PREM A AERAG 
FREE, BOAE TERK (a16) AA ETE. BUST SRK. He Bk (017) FRE BAS. PTDL 
KE Msi HA. 


Translation of the Old Uigur text 
(recto 1) “It is in the long line’’. [quotation from the sitra, recto 1-6]°° Why? Because the 
Truly Come has a dharma treasure full of immeasurable great wisdom, power, 
fearlessness etc., he graciously thinks of graciously bestowing on all living beings the 
teaching of the mahdyana, the great vehicle, but all of them cannot reach and keep it.”" 
[Commentary, recto 6-verso 8] Concerning this, there is a later explanation. This is how 
it is explained in the long line: This is what the dharmardja, the fully wise devatdadeva 
Buddha graciously spoke: “The merits of the mahdydna, the great vehicle, which leads to 
the holy Buddhahood called anuttarasamyaksambodhi called this single vehicle of mine, 
are incalculable and immeasurable”. It helps the living beings to use it? inexhaustibly 
and endlessly. But there are living beings with substance and ones without substance. 
And there are ones with a definite substance, and there are ones without a definite 
substance. And there are ones who first love the small [vehicle], but later love the large 
[vehicle]. As there are these (...)”. 

One has to remark that the formal arrangement of the Old Uigur commentary 
seems to be different from that of the original, insofar as the number of the juan is the 
ninth, while in Chinese it is the fifth. 


Colophon to the Old Uigur translation of the Xuanzan 
A colophon to the Old Uigur translation of the Xuanzan is known from two fragments 
belonging to two different book types: Mainz 778 and U 1857.% Here is a tentative 
translation of this precious colophon that contains not only the name of the composer 
(here: translator from Sanskrit into Chinese), but also that of the Old Uigur translator: 
“The Honourable Cien Dashi”, who is the God* of those who know the 
Mahayana dharmas (full) of rddhi wisdom and the first of those establishing deep 
Sastras, who graciously [explained] the dharmas of the Saddharmapundarikasitra of 


18 The full text of T. no. 262: (13c14) fU LAK. 40 (cl5) RA HES BHAT aie ZR. BEBE (cl6) 
RAKE ZK, (AAR BSHES.. 


The words uzun kézig “long line” cannot be verified by the Chinese text. Their meaning here and in 
line 7 remains unclear. 


20 Written in red ink. 


Murano 1974, p. 59: “Why is it? It is because, if I had given them the teaching of the Great Vehicle at 
first directly from my store of the Law in which my immeasurable wisdom, powers, fearlessness are 


housed, they would not have received all the Law.” 
22 


21 


Equivalent of wuliang “immeasurable” (see DDB). 
The verb is the equivalent of Chin. shouyong “to receive and put in use” (DDB). 


In her catalogue Z. Ozertural does not mention that the text of U 1857 is the same as that of Mainz 
778, see Ozertural 2012, no. 194 (Mainz 778) and no. 195 (U 1857). 

5 Hobogirin 1978, p. 2640: #43£ Kuiji (632-682), often called only # Ji. The disciple of Xuanzang is 
mostly known under Cien Dashi 24/8UAHif as here in the colophon. 


2° The epithet tdyri “God” of a scholar is really astonishing; it shows how much Uigur Buddhists 
venerated him. 


23 


24 
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Buddhaguru preached by the Buddha, its subtlety, the [...], the [...] of [...], who is totally 
without disturbance and hindrance in knowing and understanding the essence of the pure 
and clean dharma, who is perfect and ready in explaining the explanations and dharmas 
that have difficult clauses and are not understandable, translated it from the Sanskrit 
language into the Chinese language. 

In the period and time of the five Disturbances I, Sirmir Bizi T[utun] from Koto 
[...], translated it, on request of Sinkau”’ [...] of the country [of ...|”*, from the Chinese 
language into the tiirk language. Finished is the ‘Praise of the essence dharma” of the 
stitra jewel called ‘Wonderful and beautiful Dharma Flower’; ‘Teaching of the 
[Tri]pitaka, [...] the sutra called ‘kiu sain siumiu’ (?) [which ...] teaches what the 
Devataédeva Buddha [did] in the three asamkhyeyas’, the first scroll.” 

As these fragments are testimonies of two more manuscripts of the Old Uigur 
Xuanzan the total number of the MSS of its Old Uigur translation increases from 3 or 4°° 
to 5 or 6 items. 


Commentary to the VimalakirtinirdeSasitra 

In the case of the VimalakirtinirdeSasiitra we know so far of a single manuscript, which 
was edited recently by Y. Kasai.*! It is a very valuable version, which is based on 
Chinese commentaries, but probably the manuscript as a whole is a selection from 
different commentaries. One can suppose that at several places the Uigur translator added 
his own thoughts. For that reason it is imaginable that the Uigur manuscript is quite 
unique in the tradition of the commentary literature translated from Chinese. 

Among the materials left behind by Annemarie v. Gabain there is a transcription 
of the fragment *U 9305 (T III M 168b)**. Despite the large differences between the two 
versions it seems to be highly probable that the transcript is another manuscript of the 
Vimalakirtinirdesa Commentary. Here I compare it with the passage of Kasai’s edition. 


27 The word is unfortunately not clear, but it is surely the name of an important personality in the Western 


Uigur Kingdom. 


28 x 66, 


The name of the ulus “country” is missing. 


»  Uig. [...] 6zén nomnug [6gdisi] “Praise of the essence dharma” is the translation of K # xuanzan 


“Obscure Praise”. 

%°  Kudara 1988, pp. 36-37 (manuscripts I, IIA, IIB, HD. 
3) Kasai 2011. One can remark that Kasai’s emendation of kéziinii “mirror” in line 054 is now confirmed 
by the manuscript *U 9305. 


% As I found the transcription sheet only recently, Y. Kasai could not consider it in her edition. 
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Fragment *U 9305 (T II M 168b) 


Sere 


Edition of Kasai 


(recto) 

01 korki kil ] 
Q2 t(a)gri yeri [ J 
03 azunindaki [ kértla yiiz] 
04 maniz adgii-ii [kiliné-ka ] 
05 yolasiiriir : [ ] 


06 anéulayu yma kérksiiz yiiz mapiz 

07 ayig kiliné-lig tinl(1)g-lar-nin y(a)vlak 
08 kéniilind yolastiriir : kéztinti iinta 

09 -ki kérksiiz yiiz maniz ken aZuntaki 
10 iié y(a)vlak yoldak1 kérksiiz ytiz mapiz 


11 y(a)vlak [ ] yaruk 
12 ké[ ] 
(verso) 

01[ Il Ig 

02 [ ] kadag tiikamaz 

03 [ ] ulug miin 

04 [ ] bolt: : kim kayu 


05 [ ] kalir : kim burhan-ka tapinsar 

06 kut beriir : tapmmasar kut bermaz bermaz 
07 temiSi miin kadag bo 4riir : t(a)rs nomlug-lar 
08 inéa tep teyiir : kim bizin nomka kirip 

09 bizin t(4)prika tapinsar udunsar t(4)prim(i)z 
10 s&vintir t(a)pri yerind idur : mani mani 

11 -la tep [ ] 


053 [teti]r : y(a)ruk k6ziinii burh[an]-lar-nin sakiziné 
hémso agilik [biligi teti]r : 

korksiiz yiiz mapiz 

054 [ayig] kiliné-ka ylaiirtir : kértla yiiz 

mapiz adgii kiliné-ka 

[y6laSiiriir : ] 


[kéziinii?] itintéki k6ziiniir 055 [ ] 
/// kérksiiz kork (P) ddgiili 
ayigh iki tor[liig] kilné iiza [ teJtir : 


[inJ&éa k(a)lt1 056 [  ]///-taki [uJrug (P) tang 
iCintaki koluga tég naca keé t[ ]w@[_ a]rtamaz 
yoka-057-{dmaz] tidi ugr[1] boltok-(P)-ta uth beriir : 
inéa kalti mip yil-ki p[ ] tiiman yil-058 ki *akin 
yiltizi kurug toprakda turur artamaz buzulmaz 

kayu kiin suv t[aSasar ]/// [arjtok bolur 


059 [ W/L JrwmyS orar : 

kim inéa tep tesar tapinsar : udunsar : 

siviniir anlar kut[garur? J/yr[ ]k’ 060 

[ ] kim tapinmasar udunmasar ayiglasar 


Commentary and verse commentary to the Prajfiapdaramitdsiitra 


Beside some re-editions of Prajfidparamita texts A. Yakup® edited new fragments of the 
Vajracchedikasittra and a commentary on it also translated from Chinese. Moreover, he 
Fu Dashi text as a verse commentary on the 


presented a new interpretation of the 
Vajracchedikasitra. 


Commentary to the Yuanjue jing 


There are at least two different manuscripts of one or two commentaries to the Yuanjue 
jing. Unfortunately overlapping lines are not available so that a clear statement is 
impossible. The first group consists of the Hedin folios in Stockholm edited by K. 


3 Yakup 2010. 
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Kudara.* Probably from the same manuscript another leaf was found recently in 
Beijing. The other manuscript group consists of one leaf in the Musée Guimet* and 
another one in the Dunhuang Academy.” Surely these commentaries are translated from 
Chinese, but no direct parallel could be found among the existent texts. 


Bodhicaryavatadra Commentary 

Santideva’s Bodhicaryavatara belongs to the widespread and famous scriptures known in 
Sanskrit, Tibetan, Chinese, and Mongolian. So far no part of an Old Uigur translation has 
been found, but there is block printed fragment of the commentary.” 


Unknown Commentary of the Vijiaptamatra School 

One of the voluminous Old Uigur manuscripts is the group that formerly was called 
“Lehrtext”. K. Kitsudo who now prepares an edition of the whole corpus was able to 
identify larger parts of the manuscript. It is the translation of an unknown Chinese work 
of the Vijfidptimatra School with longer quotations from other sitras. K. Kitsudo lectured 
on two chapters of the text at the Collegium Turfanicum in Berlin.” 


Dasheng rudao cidi KF AVR “The order of entering the Way according to the 
Mahayana” 

Four leaves of an Old Uigur pustaka manuscript”, unique in its type, preserved in the 
Berlin Collection could be identified as parts of an Old Uigur translation of the Dasheng 
rudao cidi K F@ A ih KF (“The order of entering the Way according to the 
Mahayana”). The author of this text is #/4l Zhizhou (679-723; or: 668-723), a disciple 
of Huizhao #47, a master of the lineage of the Dharmalaksana (Faxiang) School (474) 
in China. He is considered as either the third or fourth patriarch of the tradition, 
depending upon whether Xuanzang KX or Kuiji 442 is considered to be the first. He 
was the teacher of Chihd #JE\ and Genbd X44, who transmitted the Consciousness-only 
teachings to Japan. Zhizhou also wrote other books.” The text T. 1864 is mentioned by D. 
Ueyama.” The commentary to this commentary is also known from Dunhuang: T. no. 
2823." 


4 Kudara 1990. 

%  Zhang/Zieme 2012. 

© Kudara 1990. 

A study of it is in preparation. 

Raschmann & Zieme 

*  Kitsudo 2009. 

According to the old signature the manuscript was found in Y(arxoto) near Turfan city. Photographs of 


these folios are available in the Digital Turfan Archive I on the website of “Turfanforschung” at the Berlin 
Brandenburg Academy of Sciences and Humanities (bbaw). 

“  T. 1864, Vol. 45.449b-467c. I am grateful to S. Karashima who sent me the information that the 
following Dunhuang fragments contain parts of T. 1864: Peking Ch. 2067 (= Taish6 No. 1864, 
449b4-467c2), do. 3342 (= 44910-4671), do. 2590V (= 461b14-467c1), Dx. 01264 (= 461b14-26), Dx. 
06566V (= 465c9-466a2). 

“” Among his many writings are the Cheng weishi lun yanmi BUMERREIE WL, Fanwang pusa jieben shu 3 
OS EMAL, Fahuajing xuanzan she shi RUAEX BBE, Dashengfayuan yilin zhang juezeji KIGEWFE 
AK BIRR EL, Yinming ru zhengli lun shu AAA ATE BE aa Bi, Chengweishilun liaoyi dengji BMER GR ST BS 
#c, and the Yugielun shu Rxiilaaiit (DDB). 

*  Ueyama 1990, p. 63. 

“4 See also Ueyama 1990, pp. 39-40, 63-64. 
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The Old Uigur texts of the four folios 

a. A folio between folios 1 and 11° 

U 3085 (T II Y 15.3) 

recto [ pt]r 

O1 [ttir]liig ulug i8i ktidiiki [/// aé]a adira bilmiS k(a)rgak [: anilki ...] sayu 

02 [k]atag-lanmakin nizvani-larig yokadturmak : ikinti [ka]ntii-niin [k]tisAmi’ boditegma** 
Q3 (burJhan kuti : a ilki yana iki Spi adrilur : b[ir] bodis(a)v(a)t-lar-nin 

04 [yorik]arin k6rtgtirtir nomlayur : ikinti orun ant kataglanmakin 

05 [...] orun yoriigi yana tié Sni adira (noJmlayur : [bi]r orun-lar 

06 [-nin atlarin yortigi]n turgurup k6rtgiirii nomlayur : ikinti orun at-larin yériigin 

07 [k6rtgtiriir nomlayur : ti¢iiné] orun-[I]Jar tézin yiltizin kértgtirtir nomlayur : ’4yilki orun 


08 [ Jmak [6n]gi Oni adrilur : bir kamag kurtav (?) birgarii nomlayur 
Verso 

O1 [ikinti oni 6)ni [adirJa nomlayur : birgarti nomlamis1 : visaka bitigda 

02 [ Jbol[ | burhan kuti-natagi kataglanur orni beS ttirltig 

03 [ artir :] bir yol azuk ton bilik ulati orun ikinti asilu katag 


04 [-lanur orJun : : tictiné Stgiirmak or[un] : térttin€ Sgrati 

05 [-g... katag]lanur orun : beSiné alkinéu orun : bo beS orunta 

06 [baSlay]uki tort orun urugi tarig: tiltagi te[tir :] kenki bir alku 

07 orun : tii8i tami utlisi tetir : ikinti 6ni Opi adira nomlam181 

08 [an iJlki yol azuk orun-ta otuz k6niil tetir :’wz[... ... Jw[ Jy” orun 


Section I (recto 1-3) 

One should know in detail the [two]fold great deeds. [First:] Each [...]* through training 
oneself destruction of the klesas®. Second: The Buddhahood called bodhi wished by 
oneself. 

(449b15) BAIL. FT ALE (449b16) ATR BE, 


Section 2 (recto 3-4) 
(Concerning the) first: again it is divided into two. O[ne]: it shows and preaches the 
[stages] of the Bodhisattvas*'. The second stage [illuminates] the striving for it®. 


* Only the last letter of the folio number is preserved wherefore an exact determination of the folio 


number is impossible. Considering that there are between the beginning of the Chinese text itself and the 
correspondence to the Uigur translation only 8 or 9 lines, one can think that U 3085 is the second folio of 
the translation or one or two folios later, if a greater addition was made in the Old Uigur translation. 


4 Written as one word! 


“The lacuna cannot be filled. Therefore it remains unclear to which part the last word orun “stage” 


refers. 

“8 J have no proposal for emending the lacuna, the postposition sayu “each” requires a preceding noun; 
the phrase seems to correspond to {TfiZ xingwei “stages of practice” (DDB). 

*”  Uig. “through training oneself destruction of the klesas” translates {f xiuduan “elimination through 
cultivation” (DDB). 

°° Chin. FT suo is here expressed by [k@Jntiiniiy “by oneself”. For the term 3% #£#% qiu puti “seeking 
enlightenment” see DDB. 

\ Chin. liz liewei, as a compound not registered in DDB. Uig. gives an interpretative translation. 
The missing word should be equivalent to Chin. 4A ming “to illuminate”. 


Here, {8 xiuduan is translated by “cultivation” only. 


52 


53 
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Mia. Witz. RAVER. 


Section 3 (recto 5-8) 

The explanation of the [...] stage: it further teaches in detail three different (ones).™ 
[OnJe: it arouses the [explanation of the names] and shows and teaches (them). Second: 
[It shows and preaches] the explanation of the names of the stages.°® [Third:] It shows 
and teaches the roots and origins of the stages.*’ 


NM (449b17) R=. BNA. BIBS. B=. 


Section 4 (recto 7-8) 

The first stage [and the middle stage] are divided into different (ones). One: it preaches 
[that] all is together. [Second:] it preaches in detail [that] it is different. 

])'F (449b18) #2 —. PRB. 


Section 5 (recto 8 - verso 3) 

(Concerning) that all is together: In visaka™ books [it is taught that] the stage of striving 
for Buddhahood” is of five kinds [...]. 

WEE. PORE CHESE SF ER (449b19) Fel A fiz. 


Section 6 (verso 3-7) 

One: the stage of provisions for the journey, dress, equipment etc.” Second: the [sta]lge of 
increasing striving’. Third: the stage penetrating™. Fourth: the stage training for (?) 
learning®. Fifth: the final stage™. Of these five stages the first four stages are the seed 


* Chin. is much shorter, there is no equivalent of “explanation”. 


Chin. simply “names of the stages”. 

Chin. simply “explaining the names”. 

Chin. 1188 chuti “to submit the essence; to show the essence-referring to the act of explicating the 
kernel of a doctrine” (DDB). 

38 The Uig. text has visaka (or: viSa’ka, viSanka) bitig as if it were one book, but, of course, one could 
also interpret it as “in viSanka books” matching better to the Chin., because that clearly refers to theories or 
discussions in miscellaneous collections (zaji) of the vijfiaptimdtra school (DDB weishi). Another 
occurrence of viSaka is on Ot.Ry. 1098 recto 1-7: burhanlar yer orun bitigdd i¢gdriir bitigdd alku bir tig 
sdkiz kéyiil biligig alayadturu tégSiiriip tért tirliig bilgd bilig bulur tep tetir :: keginé incéi ter : bo yériiriig 
visaka bitigdd iki tiirliig yérar “In the scripture ‘Buddha lands’, in the scripture ‘Conquering’ [or, if one 
bitigdéi has to be erased: In the scripture ‘Conquering the Buddha lands’] it is said that one weakens and 
changes as one the eight citra-vijianas and obtains the fourfold wisdom. In the visaka scripture one 
explains this saying (explanation) as twofold.” K. Kitsudo identified already folio 194 (yiiz tért Grki) of 
Ot.Ry. 1098 + Ot.Ry 1350 as belonging to a translation of T. 1864, p. 466b6-13. 

% Chin. & (449b19) BH laekai “open up (Skt. udghatitay’ (DDB) is interpreted in the translation as “the 
stage of striving for Buddhahood”. 

® This corresponds to Chin. & ## {i ziliang wei “stage of accumulation”, “also rendered as stage of 
equipment and stage of provisioning” (DDB). The Uigur interpreted this as the stage (wei) of ziliang, 
accordingly I also prefer here to separate wei and ziliang, the latter translating “accumulation, nourishment, 


raw materials, provisions, endowment” (DDB). 
61 
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The second stage is the stage of “application”, “applied practices” (Skt. prayoga) (see N47 jiaxing, the 
DDB gives a detailed explanation). 


® The corresponding Chinese term is 3 da (see DDB for details). 

Chin. {8 Bu xiuxi wei “stage of practice” (for detailed explanation see DDB). 

* Chin. ABZ jiujing wei “final state” (see DDB). Uig. alkinéu is a perfect match to Chin. jiujing 
“ultimate, final”. 
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and reason®. The last one is the fruit and result of all stages®. 


— Ft Ra I. “OUT. SE. VU. (449620) Whe. APH. PA. eR. 


Section 7 (verso 7-8) 
(Concerning) the second, the detailed preaching that (all) is different: First: in the stage 
‘provision for the journey’ there are thirty minds’. 


RANA (449021) &. MAH, A=. ArH E473 (449622) IA. 


b. Folio 12 

U 3086 

recto iki ygrmi ptr 

01 tavirmak torti yGrtigi : “ay/ilki tini()g-larig ktiyii kiizadti tuta kutgarur incip 

02 tinl(1)g tegma-lar-nin t6zi yiltizi yok kurug tiétin tmnl(1)g tegmda balgtisin sakinéin 
03 ketariir tavirmak temiSi antag ol : kamag bodis(a)t(a)vlar bo orun-ka kirtiikda k(a)ntii 
04 -ntin kilmsS kop ttirltig adgti kilin¢ kazgancin alku bes aZun tinl(1)g 

05 -larka tavir-ar : bu8i bertir : inca tep teyti kut kolur-m(4)n btiktin 

06 burhan kutin ticiin bo adgii kiliné kiltim na¢a ddgti kiliné bolt arsar 

07 alkuni kamag be aZun tinl(1)g-larka bertir-m(4)n manin ddgti kiliné kticina 

08 minté aSnu kamag tinl(1)g-lar burhan kutina tagziin ken temin m(4)n burhan 
verso 

01 kutin alir-m(4)n inéa [kut kolun]mi ticiin bo on ttrltig 4dgii kiliné kénitil alku 
02 tavirdr : t6zi yiltizi kdniil tetir : ayilki tavirar koptil antag 

03 tetir : bodis(a)t(a)v bo orun-ka tégsar k(4)ntti-ntin alti paramit tort i¢gar 

04 -mak ulat: ddgii kiliné kilmiSin alku tinl()g-larig kutgargal: i¢gar 

05 -gali kilur : kamag-ka yertin¢tiddki tugar dliir dmgaktan kutrulup 

06 nirvan mapisind tagzintir-lar : tep anin tinl()g-larig ktiyii kiizddii tutmak 

07 teyiir : inéa kolulayu Strii tiizti tézliig dyan sakin¢ka kiriir : 

08 6z yat yagili bazli tinl(1)g-1g k6rm4z : alkunt tiiz kGriir : ant ii¢iin 


This folio concerns the transfer of merit (tdvirmdk), but only the section 3 has an exact 
equivalent in the original Chinese text. 


Section I (recto 1 - verso 1). 

Explanation of the dharma of (merit) transfer. First: It protects the living beings 
and releases them. Moreover, as the root of what is called Living Being does not exist, it 
removes the sign and the thought of what is called Living Being. Such is the saying of 
transfer. 

When all Bodhisattvas enter this stage, they transfer the result of the good deed to 
the living beings of the five existences, they give it as dana. Thus I vow: “To reach 
Buddhahood today, I made these good deeds. How much there is good deed, all I give to 


6 In Uig. three words urug: tarigi tiltagi “its seed and reason” correspond to Chin. Kl vin “cause” “that 


which produces a result” (DDB). 

8° Here again Vig. has three words: fii&i tami utlisi “fruit, gain, and result” corresponding to Chin. 2 guo 
“result, effect” (DDB). 

§7 Chin. “thirty (levels of) mind” (see DDB) corresponding to =" sanxian concerning the “ten abodes, 
“ten practices” and “ten dedications of merit” (see DDB), as explained in the following phrase Pras t4E-+ 
47-+3H (449b22) IA} suowei shizhu shixing shihuixiang (see DDB). 
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all beings of the five existences. By strength of this good deed of mine from now on, all 
living beings may reach Buddhahood! Later then I take the Buddhahood.” 


Section 2 (verso 1-3).% 
Because of such vowing it is the mind that transfers all ten kinds of good deed. Its root is 
called the mind. The first, the mind of transfer is such. 


=244+38 (450a29) FI. Pi LAH 4 Re. WH. (450b01) H+. 


Section 3 (verso 3-8) 

When the Bodhisattvas reach this stage, they act by doing the good deeds beginning with 
the Six paramitas, the four kinds of bringing to release and to bring in all living beings. 
For all: Freed from the pain of Birth and Dying on earth they obtain the joy of nirvana.” 
Therefore it is called Protecting the living beings. Thus meditating, one enters the dhydna 
thought that all is equal. One does not regard the living beings as own or alien, as enemy 
or friend. One regards all as equal. Therefore (...) 

— he tie ET 7 EE ES. (450002) 7B fs Bee — A AY BEE SR 
(450b03) BemeaRe. ASP SRBL. 7 SLA BRE EAE. 


c. Folio 17 

U 3084 (T II Y 15.2) 

recto yeti ygrmi ptr 

01 sakig tag yok kurug [tetir] tep tuyar ukar : yana 4t6z ulat tié tiir 

02 -liig kilingé: artinii yiirtin ang turug 6Ctinés(ii)z bolur yana kalti 6g 

03 karninta tiiSmi8 k[4né-k(4)y]4 [un] oglan tag ani tictin b[o] orun sakiziné 
04 arig turug kané uri oglan k6niil ornagi orun tetir : tokuzuné 

05 bo oruntak1 bodis(a)v(a)t Gin kertiili igid kertiili bo iki tiirliig kertii 

06 nom tézin ukar bilir tictin Strii k(a)ntii 6zi nom eligi nomug Stgiiriir : 

07 inéa k[ ]gar-m(4)n nom han oglanina sapiliir m(4)n nom hani ornina tégir m(d)n : 
08 ani iiciin bo [oruJn [nom h]jan1 dgiiki tep kdéniil ornagi orun tetir : 

verso 

01 onuné bo oru[n]-taki [bodi]s(a)v(a)t han oghi tegitlar tag ol : na tictin 

02 tesdr : bo orun-ka tagdtiktd kop tiirltig ddgii kiliné a4rdami turgu turu 

03 asilur : burhan-lar-nip bilga biligin 6tgiirii uyur : Adgii kiliné 

04 ardami yok-layur asilur : 6tgtirti yegddiir : ani ticti[n] bo orun 

05 tépdsintd kudar tep onuné k6niil ornagi orun tetir : kidin 

06 anatkak yerinta eliglar hanlar ‘ailki orun-ka olursar : tort 

07 yinakdink: tort taluy suvin kaltiriip yapi han tépésind alkayu 

08 kudar-lar : t6pdsinté [ku]d[ar] orun temi§i bo tetir : 


Section I (recto 1-4) 

[Eighth]. He understands and recognises that [all] is empty and non-existent like a Fata 
morgana. Again body etc., the three kinds of deeds, are very white, pure and clear, 
inextinguishable, again like a young boy” falling from the womb of the mother. 
Therefore this stage is the eighth, the stage ‘mind state of the pure and clear young boy’. 


8 Although the correspondence is not exact, I refer here to a Chinese passage. 


° Chin. VUHet& si shefa “four methods of winning (people) over” (DDB). 
” Chin. 225d yinger “a young child” (DDB). 
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(450a02) /\4 She = SETA IS HIB). BSE. (450003) MARAE. DN PGE AE SE Gd 
ft. MALE. 


Section 2 (recto 4-8) 

Ninth. As the Bodhisattva on this stage understands and recognises the twofold dharma 
essence of the true truth and the false truth, he himself penetrates” the dharma of the 
dharma king”. Thus I praise: I follow the son of the dharma king, I reach to the stage of 
the dharma king. Therefore this is the stage ‘state of mind’ called darling of the dharma 
king’”. 

(450a04) Ju, Ste ARE Bait. TREY. RPA TER. 4 (450005) HEE FEE. 


Section 3 (verso 1-8) 

Tenth. The Bodhisattva on this stage is like the prince, son of the king. Why? When he 
reaches this stage, the merit of all kinds of good deeds increase, he can penetrate the 
wisdom of the Buddhas. The merit of the good deeds becomes more and increases, 
penetrating he becomes better. Therefore this stage is the tenth stage, the mind place 
called Pouring on the top of the head. When the kings in western India for the first time 
sit on the throne, one brings the water of the four oceans in the four directions and pours 
on the top of the head of the new king. Therefore this stage is called stage of pouring 
(water) on the top of the head. 

(450406) 1-4 st fiz 8 Bie 0 EA FEE i. FB. EE. AT. ie 
(450a07) TINS TK. 42 ett. SATE. — (450008) Wi eA AIE. —Y) 
AES. SRE. 


d. Folio 159 

U 3083 (T II Y15.1) 

recto yliz tokuz altmiS p(a)tr 

01 m(a)n tep korkup alin C4viSin kirtir-m(4)n tag tié tiirliig [ku]trulmak 

02 tatgin tatip ketdr-m(4)n : sini tag yalin oot-ka 6z kdmiStir-C4 kirmaz 

03 -m(a)n yokadmazm(a)n an ii¢iin burhan kutin bulurm(&)n kalti ki8i kis 

04 tonar ticiin ootka tagsar tag isinip ketar : oot icina kirsir 

05 yaramaz : anculayu yma m(4)n ol yok kurug tézltig ku[trul]mak kapag-ka 
06 korkup taég kurtulmak tatagin tatip kirtir-m(4)n : sini tég alkincukatdgi yoka 
07 -dmazm(4)n : nirvanka barmazm(4)n : ani iiéiin burhan kutin bulur-m(4)n muni 
08 kolulasar siu Sin barig adganip ‘an ken 6zi yana yok bolu yokadur 

verso 

O1 n@tictin tesdr nirvan tézi kurug kalik tag yok kurug ticiin yok tep [nom] 

02 -laguéi tai-SinlG)g yana an ken bar bolup kurtulup burhan-lar-nin tié 

03 tiirliig mayii 4¢6zind oranur-lar : kalt1 kamag burhanlar bar : alku ii¢ 

04 at6zka ornanmis ariir-lar : nan yok tesar yarama[z]i : kani amt 

05 taiSin yok tep yokadmi81 : yok tep su nomlayur : 4p ken yana bar bolur 

06 -lar : mapiiliigin ornanur-lar : nd tictin tesér kim yokli barh iki 4rmaz nom 
07 kapigina kirip burhan kutin bulsar ol iié tiirliig 4t6zkd tiikdllig 


nN > 66. 


Here Uig. dtgiir- “to penetrate” is the equivalent of Chin. {& wu “to awaken to”, “to apprehend, 
perceive, become aware of” (DDB). 


2 “The dharma of the dharma king” is also equivalent of “Buddha's dharma” (see DDB). 


® Chin. fawangzi “prince of the dharma’, “son of the Dharma-king” = “Bodhisattva” (DDB). 
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08 bolur . bir nom tézltig 4t6z : ikinti uth 46z : Hctine b(d)lgtirmis ardz : 


Section I (recto 1-8) 

Fearing that I [...], as if I enter with means. Tasting the taste of the three kinds of release 
T leave. I do not enter as you by throwing myself into the fire, I will not be destroyed. 
Therefore I obtain the Buddhahood, like somebody who because he is cold in winter goes 
near to the fire, but when he warmed up, he goes away. Going into the fire would not be 
suitable. Likewise fearing the door of release which is of empty and non-existent nature, 
I enter by tasting the taste of release. Like you I will not be destroyed till the end, I do 
enter nirvana. Therefore I obtain the Buddhahood. Thus meditating, I clinch the way of 
the Hinayana™, finally the self disappears and will be destroyed. Why? 


Section 2 (verso 1-4) 

As the nature of nirvdna is empty and non-existent like heaven, the preaching mahayanist 
is finally existent, is released and will be settled in the threefold everlasting body of the 
Buddhas. Like all Buddhas exist, they are all settled in the three bodies. 


Section 3 (verso 4-5) 
Saying there is no nothing” is not suitable. Where is now the past, if the Mahdydna does 
not exist? 


Section 4 (verso 5-8) 

The commentaries teach: Finally they are existent and are settled in the everlastingness. 
Why? Who enters into the dharma gate of non-duality” of non-existence and existence 
and obtains the Buddhahood, will be completed by the threefold body. One: fruit body, 
second: effect body, third: appearing body. 


7 The term hinaydna appears only once: 456a1, where the question is raised: F@.Z A, (EER AC a 
MX. tL DAS AA (456a02) Fe DK &. “How can people of the hinayana who train for the factors of 
enlightenment and the truth know the teaching of the mahdyana? 

7% This can be an equivalent of Chin. feiwu “there is no nothing”, see DDB. 

The expression “the dharma gate of non-duality” does not occur in T. 1864. It is typical for the texts 
like the Vimalakirtinirdesasutra, see DDB. 
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